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EDITORIAL
TOWARD A BIBLICALLY-BASED ETHIC
Robert A. Traina*
There is no more central question to Christians, and especially to
those in the Wesleyan tradition, than the relation of Scriptures to conduct.
There are two reasons for the crucial importance of this question.
The first reason is our commitment to the Bible as the supreme
authority for practice as well as for faith. This creedal commitment has
meaning only if it is actually implemented in everyday life. On the other
hand, if there is a gap between our creedal affirmation regarding the
ethical authority of the Bible and our existential application of its teach
ings, then we deny in conduct what we affirm in creed. To be true to our
acceptance of Biblical authority for conduct necessitates relating the
teachings of the Scriptures to our attitudes and actions at every level so
that our ethic is actually controlled by them.
The second reason for the importance of basing our ethic on the
Scriptures is our commitment to holiness, which is ultimately inseparable
from the holy life. This Wesleyan distinctive can be realized only if,
through the study of the Bible, we arrive at an accurate understanding of
the true meaning and content of holiness and the holy life. If we do not
arrive at such an understanding or if we do not live out our understand
ing, we will be misled into thinking that we are stressing scriptural holi
ness when in actuality we are not. It is therefore imperative that we obtain
a sound grasp of the character of the holy life as set forth in Scripture
and relate this understanding to all conduct if we are to make the
Wesleyan distinctive a living reality.
When we recognize the importance of arriving at a biblically-based
ethic, we find that we are confronted with two major difficulties in
accomplishing this task. The first is the difficulty of the exegetical task.
It is not always easy to know what the Bible teaches in certain areas. Take,
for example, the meaning of biblical statements regarding divorce. There
have been strong differences of opinion regarding whether the Scriptures
*Deui, Asbury Theological Seminary
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allow for the possibility of divorce for the Christian, and if they do,
whether this possibility includes the right of remarriage. Thus the first
major problem is to determine the meaning of Scriptures themselves. In
addition, there is the further difficulty of relating biblical meanings, once
discovered, to concrete ethical situations, and determining the course of
action to be followed in such situations. This difficulty relates both to
drawing the proper ethical inferences from Scriptures and to analyzing
contemporary situations to know how to relate biblical teachings to them.
For instance, one must not only ascertain the teachings of Scriptures about
the nature, possibility, and bases of divorce which have a bearing on pres
ent practice, but one must also analyze specific contemporary situations
to determine how biblical teachings on divorce are related to them.
In view of the importance of arriving at an ethic which reflects the
teachings of the Scriptures and in view of the difficulties in doing so,
what is needed is not only a methodology for interpreting biblical truths,
but a methodology for applying them as well. We need an applicatory
methodology as well as an interpretive methodology. It is to the question
of moving toward an applicatory methodology that this statement is
addressed.
Such an applicatory methodology will necessarily wrestle with a
number of issues. It is the purpose of what follows to list and to discuss
briefly some of these issues. These issues will be expressed in terms of
relationships.
The first of these involves the relationship between the new cove
nant (testament) and the old covenant (testament). It is significant to note
that Scriptures themselves testify to the existence of two covenants. And
it is further their witness that since only one covenant is necessary, it
follows that the appearance of a new covenant has rendered the previous
covenant obsolete and inoperable (Heb. 8:7-13).
It does not follow that the two covenants are mutually exclusive in
every respect. In fact, the primary relationship between them is one of
promise and fulfillment. This relationship is indicated by the frequent
references of the fulfillment of the Old Testament by the New Testament
and Christ. That Christ and the new covenant fulfill the Mosaic law and
the old covenant indicates a basic continuity between them, especially as
to purpose.
At the same time, such continuity is realized in part through a fun
damental discontinuity. It is through such discontinuity that the new
covenant transcends the old covenant and actualizes its purpose. If this
discontinuity did not exist, the second covenant would be a mere exten
sion of the first covenant and therefore not new in any radical sense. The
new covenant realizes the intent of the old covenant and fills it full of
meaning both by affirming certain aspects of the old covenant and by
abrogating it in other respects. Christ is the end of the law, that is, he is
simultaneously both its goal and its terminus (Rom. 10:4).
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Both aspects of this dialectual relationship are significant for using
the Scriptures as a basis for a Christian ethic. For the Christian believer
operates under the new covenant and is therefore bound only by the
authority of the new covenant itself. This authority excludes those ele
ment of the old covenant which are nullified by the new covenant and
includes those elements of the old covenant which are affirmed and
approved by the new covenant. John Wesley acknowledged this dual rela
tionship by using certain old covenant materials for ethical purposes while
objecting to the use of other old covenant materials, such as the impreca
tory psalms.
Thus the Christian's ethic is ultimately under the authority of the
law of the Spirit of Christ or the law of liberty rather than the letter of
the law of Moses (Gal. 6:2, James 1:25, Romans 8:2). The person who has
been crucified and raised with Christ and who is led by the Spirit has been
released from the old Sinaitic covenant (Gal. 5:18, Romans 7:1-6). The
law serves for him as a custodian until Christ comes, but once he is in the
hands of the teacher, he is no longer under the custodian (Gal. 4:24-26).
Christ becomes his Lord, and he is obedient to the commands of Christ
as embodied in His life rather than to the law of Moses. Only those as
pects of the old covenant which are confirmed by the Christ of the new
covenant are authoritative for him.
If this view of the relationship of the two covenants is valid, it fol
lows that the indiscriminate use of the old covenant is a misapplication of
Scriptural authority. To be sure, some parts of the old covenant are still
authoritative, because there is continuity between them and the old cove
nant. The twofold commandment of total undivided love for God and love
of neighbor as oneself is an example of this relationship (Matt. 22:34-40).
But those parts of the old covenant which are abrogated by the new
covenant, such as the guaranteed physical prosperity of the righteous, are
no longer authoritative.
Thus the ethic of the Christian is ultimately Christocentric. It is
biblical in that the Scriptures, including the old covenant, help us to know
the meaning of the Christ-event. But it is the Christ of the Scriptures, or
Christ as portrayed in Scriptures, who becomes the ultimate authority for
Christian practice. Christ calls all men to follow Him, and the Scriptures
became a means of communicating the life and message of the one who
calls all to discipleship. It is when the Bible is used to ascertain the will of
God in Christ that it serves its proper function as an ethical authority for
the Christian life. Thus the acid test of any ethic derived from Scripture,
in view of the witness of Scripture itself, is whether it accords with the
life, commands, and spirit of Christ.
A second issue involved in developing an applicatory methodology
is the relationship between the historical and the trans-historical.
This issue is closely connected with the one just discussed, for one
accounts for two covenants in terms of an historical process of revelation.
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However, it transcends the preceding issue in that it makes possible cer
tain distinctions even within the new covenant. For there are certain new
covenant teachings which do not become authoritative for contemporary
practice for the simple reason that they can be accounted for in part by
non-recurring, historical factors. This principle is probably operative in
Paul's advice to women to wear veils during worship and not to speak in
church (I Cor. 11:2-16, 34a-36). Such teachings are historical but not
necessarily trans-historical. They are valid for a given time or situation but
may not be valid for all time or situations.
A determination as to which biblical truths are trans-historical de
pends on considering several factors: a) the total message of the new
covenant; b) an analysis of the biblical-historical situation and the
present-historical situation and a comparison between them to ascertain
whether there are basic similarities or dissimilarities; c) a distinction be
tween central and peripheral concerns; and d) an understanding of the
possible bearing the historical situation had on the biblical teaching. In
light of such factors as these one could well conclude that the advice of
Paul to Timothy in I Tim. 5 :23, namely, that he no longer drink only water
but use a little wine for the sake of his stomach and his frequent ailments,
may be historical rather than trans-historical and therefore not universally
applicable. One does not find such a teaching recurring in the total message
of the new covenant. It represents a statement made in an historical situa
tion which is quite different from the one that obtains in many places
today as regards the nature of the wine, the water, and Timothy's prob
lem, and the medicinal view concerning wine and water. Such a teaching
is peripheral rather than central, and may well be accounted for in its
specific form by the particular past-historical situation confronting Tim
othy and Paul which may not be universally present. Therefore the New
Testament believer is not obligated to follow the advice of Paul to
Timothy.
In those cases where historical rather than trans-historical factors ac
count for specific biblical teachings, it is necessary to probe deeper to
find underlying ethical principles which may be trans-historical and there
fore applicable to all times and situations. The underlying principle of
I Tim. 5:23 is that the body is the instrument of the Holy Spirit, and that
the Christian should therefore take care of this body that it may serve in
the highest sense as a vehicle for Christ and his Spirit. This principle is
trans-historical though its specific outworkings will always involve relating
it to concrete historical situations. These situations are variable and may
differ not only from time to time but from place to place and from person
to person. How the trans-historical truth will be implemented in a given
situation will depend on an analysis of the situation and of how best to
apply the truth in that situation.
In treating these trans-historical principles it is important always to
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remain close to the biblical text, which means particular texts and con
texts as well as the total biblical message. The danger of doing otherwise
is that of arriving at moral ideals whose content and use are not controlled
by biblical revelation. This danger is seen in Fletcher's use of "love" in
Situation Ethics, where he defines "love" in humanistic rather than in a
theistic and biblical sense.
A third issue in developing a biblically-based ethic is the relation
between the absolute and the relative. The tendency in this regard has been
to view biblical revelation as being purely absolute or purely relative. This
either/or approach causes certain problems if in fact a both/and approach
is inherent in the teachings of biblical materials.
Perhaps it is the recognition of a combination of absolute and rela
tive factors which is necessary to work out an ethic derived from Scrip
tures. There is, for example, no doubt that discipleship and Christlikeness
are the very essence of the ethic of the New Testament. Yet such disciple
ship is not meant to be absolute, else it would involve, among other things,
celibacy, the practice of the Jewish cult, and a death by crucifixion for
every follower of Jesus. Similarly, the life of love, which is central to the
New Testament ethic, is necessarily conditioned in its expression by the
particular circumstances in which it operates. Thus though turning the
cheekmay be the loving course of action in certain circumstances, in others,
such as in the disciplining of one's children, it may be unloving because
unredemptive.
In other words, there is a prudential element in the Scriptures, in
cluding the teachings of Jesus, which needs to be recognized. An example
of this element may be found in Matt. 5:25-26, where Jesus' concern that
the kingdom member not lose all he owns leads him to suggest an out-
of-court settlement. The reason for Jesus' exhortation is practical and is
made in relation to the particular jurisprudence of the day. Given another
kind of jurisprudence, the same practical reasoning might result in suggest
ing the very opposite course of action, namely, letting a judge settle the
matter. Jesus' exhortation is relative to a concrete historical situation
which is variable, and there is serious doubt whether it should be con
strued as an absolute.
That is not to say that the Scriptures do not contain absolutes, for
they certainly do. For example, the twofold commandment to love God
with all heart, soul, strength and mind, and to love one's neighbor as one
self, is an absolute command from which there is to be no deviation.
At the same time, it does not follow that all parts of Scriptures
should be considered absolute. In addition, even the absolute portions
need to be related to concrete and changing situations. Thus, for example,
the command to love one's neighbor as oneself needs to be implemented
in various ways, depending on the particular situations in which it is made
operative. The historicity of human existence and of the Christian ethic
necessarily inject a note of relatedness or relativity even when we are
dealing with bibUcal absolutes.
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It is therefore difficuh if not impossible to take a prescriptive ap
proach to the ethics of the New Testament, that is, to treat the new
covenant as if it were a series of casuistic regulations similar to those in the
old covenant. In fact, one of the major differences between the two cove
nants is that the new covenant is not codified like the old; it is a covenant
of the spirit rather than of the letter. Therefore, there is a question whether
a reduction of the new covenant to a series of absolute prescriptions for
conduct may not run counter to its very essence.
There is a fourth issue which deserves consideration in evolving a
methodology for a biblically-based ethic, namely, the relation between
individual ethics and social ethics. This relation is significant because the
two are ultimately inseparable; therefore, it is not possible to work out an
individual ethic without becoming involved in social ethics, and vice versa.
The link between the two is both theological and sociological. God
and His kingdom are concerned with social structures and problems as
well as with individuals, as is suggested by the teachings of the New Testa
ment regarding the Christian's relations to government (see Rom. 12).
In addition, because of the individual's entanglement in social structures,
it is impossible to express an agaeic ethic toward him while ignoring the
social structures of which he is a part. The individual is inevitably affected
by the social milieu in which he finds himself, with the consequence that
any concern for him will necessarily include the society in which he lives.
Two problems immediately arise as one explores the relation between
an individual and social ethic on the basis of Scripture. One problem is
that the social circumstances of at least some contemporary Christians are
radically different from those of Jesus Christ and the New Testament
Church, The New Testament ethic was geared to a tyrannical sort of situa
tion, where individual responsibility for certain social decisions could not
and did not play a significant role. Thus the practice of slavery, for exam
ple, was approached on an individualistic and spiritualistic basis (Gal, 3:28)
rather than as a social phenomenon (Philemon). On the other hand, in
those contemporary situations where similar problems exist within a
democratic society, a Christian bears certain responsibilities which differ
from those of Christ and the Early Church, and there is therefore a social
dimension to Jesus' ethic which necessarily flows from His posture of love.
What the relationship is between the individualistic ethic emphasized in
the New Testament and the social ethic of the contemporary Christian
thus becomes an important question for working out the ethical implica
tions of the biblical view.
A second problem which exists involves the relation between an
ethic based on the good of an individual and that based on the good of
society. What may be right and good in individual relations may not be
right and good for the greatest number of persons. For example, Jesus
teaches that in personal relations one should follow the principle of suffer
ing, redemptive love rather than lex talionis, an eye for an eye and a tooth
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for a tooth (Matt. 5:38-39). However, if one were to follow this same
principle in courts of law, or in dealing with vast social problems, the
result might well be the very opposite of what is desired.
Several reasons are worth noting which account for this difference.
One involves the reality of evil in society which needs to be considered in
determining any course of action which has social ramifications. Whereas
the grace principle may be effective on an individual plane, because of the
possibility of the redemption of the individual, law with its prohibition
and threat of punishment is needed to deal with the social reality of evil.
This accounts for the striking similarity between civil law and the old
covenant. A second reason is that there is a complicated web of respon
sibilities in social decisions which are not involved in individual decisions.
Social relationships are exceeding complex, involving as they often do,
among other things, matters of civil law. Therefore, especially when one is
operating on the basis of evaluating possible consequences and weighing
advantage over against disadvantages, social complexities might play a
vital role in tipping the scales in a different direction from what might
happen in a one-to-one situation.
These problems are highlighted in the experience of a law-enforce
ment officer, who wears two hats. On the one hand, he wears the hat of an
individual who, in his relationship with other individuals, is controlled by
the same ethical principles which govern us all. On the other hand, he
wears the hat of an official representative of legal authority. In his latter
role he wears a weapon and may on occasion use it, whereas in his former
role he does not wear a weapon or use it. As a policeman he is governed
strictly by legal code, and he does not have the option of acting outside
that code; whereas in his individual relationships he may transcend the law.
There is a need, therefore, to take what is primarily an individual
ethic as presented in the Scriptures and to translate it, where necessary,
into a social ethic which accords with the spirit of Scriptures and with the
realities of the situations to which it is applied. This kind of translation
needs to be done in matters of war and peace, poverty, racial discrimina
tion, and a multitude of other social problems which confront the indivi
dual Christian and the Christian Church. In so doing it is necessary to
keep in mind the problems involved in relating an individual-oriented ethic
to a social ethic.
A fifth major issue to consider is that of the relation of biblical
idealism to a realistic appraisal of situations. Such a statement of this issue
implies that the Scriptures exhort us to follow a biblical ideal which is not
always fully realizable in concrete situations, with the result that the best
course to follow is an ethic of approximation. This ethic of approxima
tion often involves the highest good or the least evil in a given situation
where it is not possible to accomplish absolute good.
This ethic of approximation may be most clearly seen in the call to
follow Christ, which has already been mentioned. This call is not and can-
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not be applied as an absolute call, or else it would make impossible the
assumption of responsibilities toward a family. Christ did not have a place
to lay his head, and he lived a life of poverty. To follow him absolutely
would be to deny the possibility of family responsibilities. The Early
Church as portrayed in the Acts did not put such an absolutistic construc
tion on the commands of Jesus, because it differentiated between being
Christlike and being Christ. To put it another way, there are some ele
ments in Christ's history which are unrepeatable or not to be repeated,
and some elements which are repeatable and should be repeated. It is the
repeatable elements which should be repeated for which we are held res
ponsible, and not those elements which cannot be and should not be re
peated.
It is an ethic of approximation which governed God's salvation
history with man. This fact accounts for a God who commanded wars of
extermination in a given historical context where they were necessary,
even though his final revelation is in the Christ who submits himself to
death and who calls on his disciples to do likewise. Unless God is
to be understood as self-contradictory or as not having commanded the
wars of extermination, his actions can only be understood in terms of an
approximation of the absolute good by realizing the highest good in a given
historical situation.
It is such an ethic which alone is workable in certain circumstances
which do not permit the absolute good. The alternative is ethical paralysis
in such circumstances, which is the ultimate evil. Thus for the Christian
the ethic of Christlike love is the ideal, but where such an ideal is not
realizable, he will prefer approximating it to surrendering the situation to
the forces of evil. It is this kind of ethic which makes possible Christian
policemen, lawyers, politicians, doctors, and businessmen.
There is still another major issue which is worth noting, namely, the
relation between the past Christ, whose word is fixed, and the present,
living Christ, whose word is fresh and new. To be sure, there is no funda
mental conflict between them, for Jesus is the same yesterday, today, and
forever. And the present Christ will use His past words as a means of com
municating His present word. But new situations require a new word, and
even situations which are fundamentally analogous to those which Jesus
addressed need to have his general teachings applied in concrete ways.
Jesus surely had these needs in mind when he indicated that the
Holy Spirit, who is the Spirit of Christ, would teach us all things (John
14:26). This guidance into all things must transcend specific biblical
formulae, for in many situations there is no way to move directly from
biblical statements to their application in life. What is required for a Christ
like life is a living Christ who speaks his guiding word to the conscience
of the believer whose life is dedicated to Him.
In summary, what we have suggested is that it is supremely impor
tant that an ethic be based on Scripture, and that this requires working
Toward A Biblically-Based Ethic 11
out an applicatory methodology which will make possible translating
biblical truths into an everyday ethic. If this methodology is to be sound,
it must be grounded on a recognition of a number of complex and inter
related issues. There is no simplistic or easy solution to these issues. What
is required is a careful analysis of all the issues involved, and the develop
ment of an approach which is true to the Scriptures and which allows the
Christ of the Scriptures to be the Lord of all life.
ARTICLES
GRACE AND LAW
Joseph S. Wang*
The relationship between grace and law in the Bible is an old
theological question. Various theories have been proposed to elucidate
this relationship. One of the more popular positions, that of modern
Dispensationalism, emphasizes the sharp antithesis between grace and law,
and applies this sharp antithesis to the successive dispensations, that of
law and that of grace. This position interprets the dispensation of law
(also called Mosaic dispensation) as exemplifying the principle of law in
contrast to that of grace and the dispensation of grace (also called dis
pensation of gospel) as exemplifying the principle of grace in sharp contrast
to that of law. It appeals to Paul's statement "you are not under law but
under grace" (Rom. 6:14) to claim that law plays no role in Christian
living. Not only dispensationalists, many other evangelicals are of this
opinion also. Murray observes that
It is symptomatic of a pattern of thought current in many
evangelical circles that the idea of keeping the commandments
of God is not consonant with the liberty and spontaniety of
the Christian man, that keeping the law has its affinities with
legalism and with the principle of works rather than with the
principle of grace. I
Yet the same Paul who writes "you are not under the law but under
grace" (Rom. 6:14) also exhorts the Christians to serve one another
through love and gives as the basis for this "for the whole law is fulfilled
in one word, 'You shall love your neighbour as yourself" (Gal. 5:14). This
indicates that the law does have some role to play in the life of the Chris
tian who is under grace. After all, the law may be complementary to
grace rather than in sharp antithesis to it.
*Guest Professor of New Testament, Asbury Theological Seminary
1. John Murray, Principles of Conduct (Grand Rapids: Eerdmans, 1957, 2nd
print, 1964), p. 182. italic his.
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This article studies the relationship between grace and law in the
Old Testament (particularly in the Pentateuch), in the teachings of Jesus
and in the Pauline epistles. In conclusion finding of this study will be
brought to bear upon the contemporary issues of civil rights and civil
disobedience.
I.
Recent Old Testament scholarship points out the close structural
simularities between some legislative sections of the Hexateuch and Hittite
suzerainty treaties. Von Rad writes
Comparison of ancient Near Eastern treaties, especially those
made by the Hittites in the fourteenth and thirteenth centuries
B.C., with passages in the Old Testament has revealed so many
things in common between the two, particularly in the matter
of the form, that there must be some connection between
these suzerainty treaties and the exposition of the details of
Jahweh's covenant with Israel given in certain passages in the
Old Testament. As a result, with particular passages and groups
of passages, we may speak of a "covenantal formulation," in
which the various formal elements found in the treaties recur
feature for feature, though sometimes freely adapted to suit
the conditions obtaining in Israel.2
Mendenhall summarizes the scheme of the suzerainty treaties imposed on a
vassal by an overlord as consisting of the following six main elements.^
1. The Preamble or title. 2. Historical prologue or retrospect, mentioning
previous relations between the two parties involved. Past benefactions by
the suzerain are the basis for the vassal's gratitude and future obedience,
in other words, the basis of the treaty. 3. Stipulations-the obligations
laid upon the vassal by the suzerain. 4. (a) Deposition of a copy of the
covenant in the vassal's sanctuary and (b) Periodic public reading of the
covenant terms to the people. 5. Witness, a long list of gods invoked to
witness the covenant. 6. (a) Curses, invoked upon the vassal if he breaks
the covenant and (b) Blessings, invoked, upon the vassal if he keeps the
covenant.
Gerhard von Rad, Old Testament Theology, VoL I, trans by D.M.G. Stalker
(New York: Harper & Row, 1962), p. 132.
George E. Mendenhall, "Covenant Forms in IsraeUte Tradition , m Biblical
Archaeologist, Vol. 17 (1954), pp. 58-61.
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Many Old Testament scholars recognize that the record of the Sinai
event in Ex. 20-31 , that of the episode which took place on the plains of
Moab in Deut. 1-32 and that of the event under the leadership of Joshua
at Shechem in Josh. 24 all follow this covenant scheme. Kitchen analyses
these passages, lettered A, B, C respectively for clarity, into the following
scheme .4
1. Preamble: A. Exod. 20:1. B. Deut. 1:1-5. C. Josh. 24:2
2. Historical Prologue: A. Exod. 20:2. B. Deut. 1:6-3:29. C. Josh.
24:2-13.
3. Stipulation: A. Exod. 20:3-17, 22-26 (Basic);5 Exod. 21-23; 25-31
(detailed), plus Lev. 1-25; B. Deut. 4; 5-1 1 (basic); 12-26 (detailed).
c. Josh. 24:14-15.
4. (a) Deposition of Texts: A. Exod. 25:16; 34:1, 28, 29; cf. Deut,
10:1-5 (retropect). B. Deut. 31:9, 24-26. C. Josh. 24:26 (written
in the book of the law).
(b) Public Reading: B. Deut. 31:10-13.
5. Witnesses: Instead of pagan deities, memorial-stones (A. Exod. 24:4;
cf. C. Josh. 24:27), or Moses' Song (B. Deut. 31:16-30; 32:1-47),
or the law-book itself (B. Deut. 31 ;26) or even the people as partici
pants (C. Josh. 24:22) serve as witnesses.
6. Curses and Blessings:^ A. Perhaps, cf. Lev. 26:3-13 (blessings),
14-20 (curses; with more for repeated disobedience, 21-33). B.
Deut. 28: 1-14 (blessings), 15-68 (curses). C. Implicit in Josh. 24: 19-
20.
This analysis demonstrates that the Sinai event was the making of a cove
nant between Yahweh as the "suzerain" and Israel as the "vassal", and
that those episodes on the plains of Moab and at Shechem were renewals
of the covenant.
Not only do the structural outlines of these passages fit well into
the structural pattern of the Hittite suzerainty treaties, the Pentateuch
itself frequently specifically mentions that Yahweh made a covenant with
Israel (e.g., Exod. 24:7, 8; 34:10, 27, 28; Lev. 2:13; 24:8; 26:9, 15, 25;
Deut. 4:13, 23; 5:2, 8:18; 29:1 etc.). Further it is explicitly stated in
Exod. 24:8 that the law codes are the words (or terms) in accordance
4. K. A. Kitchen, Ancient Orient and Old Testament (Chicago: Inter-Varsity
Press, 1966), pp. 96f.
S. For a distinction between basic and detailed stipulations, cf. Klause Baltzer,
DasBundesformular, sein Ursprungund seine Verwendung im Alten-Testament,
(Neukirchen: Buchhandlung des Erziehungsvereins, 1960), pp. 20, 22-24.
6. In the Old Testament the sequence is Blessings-Curse-Witness (exact reversal).
"This would appear to be a specifically OT feature, not unconnected with
the difference in kind of witnesses invoked" (Ibid., p. 97, n. 39).
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with which Yahweh has made the covenant with Israel. The Decalogue,
the law par excellence, is twice mentioned specifically as the words (or
terms) of the covenant between Yahweh and Israel in Exod. 34:28 and
Deut. 4:13. Thus the Old Testament considers the Mosaic law as the
"Stipulation" of the covenant between Yahweh as the "suzerain" and
Israel as the "vassal." Out of grace Yahweh takes the initiative to deliver
Israel from the bondage in the land of Egypt, pledges Himself and enters
into covenant with Israel to bring them to the promised land (Exod. 6:8),
to do marvels for them (Exod. 34: 10), to make them fruitful and to multi
ply them and bless them (Lev. 26:9), to be their God and to establish them
asHis people (Deut. 29: 13).7 As a response to this gracious act of Yahweh,
Yahweh demands Israel to keep His ordinances. Therefore the Decalogue
is made binding by the sentence "I am Yahweh your God, who brought
you out of the land of Egypt, out of the house of bondage." Again, in the
Holiness Code and in Deuteronomy the ground for a particular law is
often linked with the recollection of the delivery out of Egypt or Israel's
bondage there (cf. Lev. 18:3; 19:34, 36; 22:32f; 25:38, 42, 55; 26:13, 45;
Deut. 13:6, 11; 15:15; 20:1; 23:5; 24:9, 18;25:17).
As the "Stipulation" of the covenant, by itself (that is, isolated from
the covenant) the law cannot be a means to earn God's favor. It cannot be
a means of salvation. The covenant does not first come into effect through
the keeping of the law, but rather, because the covenant exists, the law is
proclaimed as Yahweh's ordinance.^ It is the covenant, not the law, which
mediates Yahweh's favor, His blessing. This is clearly brought out in Deut.
7:12ff. "And because you hearken to these ordinances, and keep and do
them, Yahweh your God will keep with you the covenant and the steadfast
love which he swore to your fathers to keep; he will love you, bless you,
and multiply you . . ." According to this passage, the keeping of the ordi
nances does not directly bring Yahweh's blessing. It only ensures the con
tinuation of the covenant, and the covenant, in turn, brings Yahweh's
blessing. That Yahweh's favor is not to be earned throu^ keeping the law,
but it is Yahweh's free gift is clearly stated in Deut. 9:4f.,
Do not say in your heart, after Yahwieh your God has thrust
them out before you, 'It is because of my righteousness that
7. In some passages Yahweh's promise to. His covenant with the Patriarchs,
Abraham, Isaac and Jacob is stated as the basis for Yahweh's gracious act
to Israel. Yahweh's promise to Abraham is Yahweh's sole gracious act Abra
ham did not do anything to earn it (cf. Gen. 12: Iff).
8. Walther Zimmerli, The Law and the Prophet. A Study of the Meaning of the
Old Testament (Oxford: BlackweU, 1965), p. 47.
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Yahweh has brought me in to possess this land . . .' Not be
cause of your righteousness or the uprightness of your heart
are you going in to possess their land . , . that he may confirm
the work which Yahweh swore to your fathers, to Abraham, to
Isaac and to Jacob.
The Deuteronomic law itself (Deut. 12-26) occasionally speaks of the
"blessing of Yahweh" which will fall to the lot of Israel as of something
to be taken for granted, without the condition of keeping the law (12: 15;
16:17). It is also several times stated without any proviso "when Yahweh
your God shall bless you"(12:7; 14:24; 15:4,6, 14; 16:10, 15).
The "blessing and curse" section of the Deuteronomic covenant
(Deut. 28:1-68) is also very illuminative on this point. The first glance at
the chapter will strike one with the external inequality between the com
paratively short section on the blessing (vss. 1-14), and the significantly
more extensive details about the curse (vss. 15-68), even though each of
the two sections begins in exactly the same way, even to the actual form
of words. This indicates that at the end of the covenant, the curse is more
strongly emphasized than the blessing. Curse is presented as a direct
result of the transgression of the law but the blessing is presented as a
result of the covenant, which Yahweh will keep if the people keep the law
(Deut. 28:9). Thus as the "Stipulation" of the covenant, the law must re
quire the fulfilling of its provisions. Whosoever keeps the law does no
more than his duty, and can make no claim to a reward. But whosoever
violates the law breaks the covenant and incurs the curse. The structure of
the book of Deuteronomy sheds more light on this point. Noth writes.
We may briefly summarize the arrangement of material to
be found in the Book of Deuteronomy as follows. At the
beginning we have the promise of Yahweh, made to "the
fathers" and covering the occupation of the promised land
and the divine blessing therein. In the course of its realization
we come to the making of the covenant between God and peo
ple at Sinai at whose conclusion that law was delivered whose
observance Yahweh (as the legitimate law-giver) must demand
as the self-evident sequel to mutual loyalty to the covenant.
The content of the law is intended to ensure first and foremost
loyalty to God in every walk of life. Transgression of the
law�even though it be in only one particular� implies forsaking
of covenant-loyalty, and consequently covenant-breaking and
defection; and for all defections the curse attached to the law
comes into operation, executed by Yahweh himself. The
blessing which is also pronounced in Deut. XXVII for ful
filling the law can then basically have only the negative im-
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plication that non-transgression of the law permits Yahweh's
ordained order, and therewith also his promised blessing, tooperate."
The chapter of blessing and curse which concludes the Holiness
Code (Lev. 26) has a structure similar to Deut. 28. A comparatively shortsection of blessing (vss. 4-13) is followed by a considerably longer sectionof curse (vss. 14-39). Again, the emphasis in placed on the curse, which
is the direct result of the transgression of the law. Again, according toLev. 26:9 keeping the law only allows the covenant to continue, which
in turn brings about the blessing, but the keeping of the law itself does
not directly bring blessing. Thus the law is not an absolute entity with
regard to which two possibilities are equally available-fulfillment and
transgression, good works and bad ones, reward and punishment, blessing
anc curse.
The law, rather, presupposes the view which calls the Old
Testament the covenant between God and people, which was
established by Yahweh on his own initiative and which is
bound up with the promise freely made by Yahweh. On the
basis of this law, which can and does demand fulfillment,
there is no place for the idea of good, meritorious works and
a reward which may be earned thereby; the blessing is not
earned, but freely promised. On the basis of this law there
is only one possibility for man of having his own independent
activity: that is transgression, defection, followed by curse
and judgment. 10
As the "Stipulation" of the covenant, the law is to bind Israel closely
to the gracious Yahweh in love. In Deuteronomy, after the repeating of
the Decalogue, the first commandment is specially elaborated in Deut.
6-11 by emphasizing wholehearted love toward Yahweh. Deuteronomy
11:13 "And if you will obey my commandments which I command you
this day, to love Yahweh your God, and to serve him with all your heart
and with all your soul . . ." and Deut. 11:22 "For if you will be careful
to do all this commandment which I command you to do, loving Yahweh
your God, walking in all his ways, and cleaving to him . . ." indicate that
keeping the law is very closely connected with loving Yahweh.
This study demonstrates that in the Old Testament view, the Mosaic
law is not an absolute entity by keeping of which one can earn Yahweh's
9. Martin Noth, The Laws in the Pentateuch and Other Studies, trans, by D. R.
Ap-Thomas Philadelphia: Fortress, 1967), p. 128.
10. Ibid., p. 131.
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blessing. The law, rather, is an element of the covenant freely and gracious
ly granted by Yahweh to Israel. The covenant is a free gift of Yahweh, and
thus is grace. The law is the "Stipulation" of the covenant. It represents
demanded response from the people who receive grace through the cove
nant. Thus, in the Old Testament view, law is not antithetical to grace but
is complementary to grace.
II.
In the Synoptic Gospels Jesus does not make any explicit statement
concerning the relationship between grace and law. His view on this matter,
however, can be deduced from his teachings in general. According to the
Synoptic Gospels Jesus brings the gospel of the kingdom of God. In the
person of Jesus the kingdom of God invades this present evil aeon. Since
the kingdom of God stands as a comprehensive term for all that messianic
salvation includes,! 1 Jesus embodies God's grace. Jesus himself declares,
"For the son of man came to seek and to save the lost" (Luke 19:10);
"Those who are well have no need of a physician, but those who are sick
. . . For I came not to call the righteous, but sinners" (Matt. 9:12-13);
"For the son of man also came not to be served but to serve, and to give
his life as a ransom for many" (Mark 10:45).
Yet the One in whom God's grace is embodied does not repudiate
the law. He declares that "Whoever then relaxes one of the least of these
commandments and teaches men so, shall be called least in the kingdom
of heaven; but he who does them and teaches them shall be called great
in the kingdom of heaven. For I tell you, unless your righteousness exceeds
that of the scribes and Pharisees, you will never enter the kingdom of
heaven" (Matt. 5:19f). The context makes it clear that "these command
ments" refers to some commandments in the Mosaic law. 12 Whatever
precise meaning this statement may have, one thing is clear. According to
Jesus the law does have some role to play in the kingdom, even though
"The law and prophets were until John" (Luke 16:16). Thus there is some
continuity and discontinuity between the Mosaic law and Christian life in
the kingdom. Grace and law are not antithetical. They are rather com
plementary.
U. George E. Ladd, Jesus and the Kingdom (New York: Harper & Row, 1964),
p. 201.
12. Walter Gutbrod states "There is thus a direct and positive relation between
the Law on the one side and Jesus as the Christ on the others" ("nomos, etc.",
in Theological Dictionary of the New Testament, VoL IV. p. 1063).
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In the Johannine Gospel Jesus offers grace to His disciples, yet He
also gives them a new commandment (John 13:34). In Chapters 14 and
15 He repeatedly emphasizes that "If you love me, you will keep my
commandments." 13 To love Jesus and to keep His commandments are
closely related, just as to love Yahweh and to keep His commandments
are closely related in Deut. 11:13, 22.
Thus according to the teachings of Jesus there is a proper place for
keeping God's commandments in the life of the Christian who lives under
grace. In other words, grace and law are not antithetical. Rather, they are
complementary.
m.
According to Paul the law is not a means to obtain God's blessing,
(justification) even in the Old Testament era. He also teaches that the
law does have some role to play in the life of Christians who are under
grace. This indicates that, for him, grace and law are not antithetical but
complementary.
In Rom. 9:31 Paul states "Israel, pursuing the law of righteousness
(nomon dikaiosunes), did not attain to the law (eis nomon ouk
ephthasenj." Several English versions and some commentaries translate
nomon dikaiosunSs as "the righteousness which is based on law." But in
the Greek original Paul does not say dikaiosunen nomou (which can be
translated as the righteousness which is based on the law), but nomon
dikaiosunes (law of righteousness). What Israel pursues is the law, not
righteousness itself directly. Israel pursues directly after the law in her
quest for righteousness. She pursues the law as the means to obtain righ
teousness. This effort of the IsraeUtes is further explained as "not through
faith, but as if it were based on works" in Rom. 9:32 and characterized
as seeking to estabUsh their own righteousness in 10:3. Thus in Rom. 9:31
Paul says that in the very act 14 of pursuing the law in the quest for righ
teousness on the basis of works, in other words, in seeking to establish
their own merit before God by keeping the law, Israel did not attain to
the law. Paul does not say here that Israel has not attained to righteous
ness, but that Israel has not attained to the law. The point he makes is
not that Israel has not been able to keep the law perfectly but that she
has missed the law completely. Concerning this pursuit of Israelites Paul
13. In John 14:15, 21; 15:10 "my commandments" is in plural Even though
John does not spell out what these commandments are, "my commandments"
includes more than the new commandment referred to in John 13:34.
14. didkSn nomon dikaiosunes is a present participial phrase of identical action.
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says in Rom. 10:2 that they have zeal for God, but not according to know
ledge. They have misunderstood the nature and function of the law.
Israel uses the law in a way which is not in accord with the purpose of
the law. Israel seeks to obtain "life," blessing, justification by means of
works of the law, but the law is not to serve this purpose. This view of
Paul concerning the essence of the law corresponds to that in the Old
Testament discussed above, under I.
In Rom. 3:31 Paul affirms that faith does not make the law non
effective, but rather establishes the law. Some commentators consider
Rom. 3:31 to belong to Rom. 4 and interpret "the law" as Pentateuch.
For example, Sanday and Headlam say "If, as we must needs think, ch.
iv contains the proof of the proposition laid down in this verse, nomos
must=ultimately and virtually [be] the Pentateuch." 15 However, the
following considerations indicate that Rom. 3:31 belongs to the preceding
context. It stands in logical relation to what precedes. It raises a question
which is natural and inevitable. Paul has argued that "from works of the
law" no flesh can be justified (3:20), that a righteousness of God has
been manifested "without the law" (3:21), that the principle of the gospel
is that of faith, not that of works (3:27), that a man is justified by faith
"without works of the law" (3:28). This reiterated negation of works of
the law irresistably raises the question "Do we then make the law non
effective through faith?" The "therefore" foun) at the beginning of Rom.
3:31 suggests that the inference supposed follows from what has been
said. Furthermore, if 3:31 is attached to 4:1, the question of 4:1 does
not appear to be in suitable relation to the categorical declaration of
3:31b. 16 Therefore, 3:31 is the conclusion of the argument of Rom.
3:21 ff., and "the law" in Rom. 3:31 is the Mosaic law. According to
Paul the principle of faith does not use the Mosaic law as a means to
obtain justification before God. Faith presupposes God's grace. Faith
also includes an element of faithfulness.1' Rightly understood in the Old
Testament view, in the context of covenant, the Mosaic law also presup
poses a gracious covenant relationship which the keeping of the law cannot
create, but can only maintain as an expression of faithfulness to the bene
factor. Therefore, Paul can affirm that faith does not set aside the Mosaic
IS. William Sanday and Arthur C. Headlam, A Critical and Exegetical Commen
tary on the Epistle to the Romans, 5th ed. (Edinburgh: T. & T. Clark, 1902),
p. 96.
16. John Murray, 77te Epistle to the Romans, Vol. I (Grand Rapids: Eerdmans,
1959), p. 125.
17. Rudolf Bultmann, "pisteuo, etc.," in Theological Dictionary of the New Testa
ment, Vol. VI, p. 208.
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law but, rather, upholds it. This indicates that Paul understands the Mosaic
law in the context of the covenant as the Old Testament does.
In Gal. 3 Paul maintains that the principle of Justification by faith
was introduced to Abraham. In 3: 17 he affirms that "the law, which came
four hundred and thirty years afterward, does not annul a covenant
previously ratified by God, so as to make the promise void." On this basis
he argues that the Mosaic law is not a means to obtain justification. In
this context he states that "All who rely on works of the law are under a
curse" (Gal. 3:10). In the context of the covenant, the law just does that.
As it is discussed above, the law as the "Stipulation" of the covenant
cannot directly bring blessing but can directly bring curse. 18 Here is
another indication that Paul understands the Mosaic law in the context of
covenant as the Old Testament does. 19
According to Paul Jesus came to initiate a new aeon and establish
a new covenant. As the "Stipulation" of the old covenant, the validity of
the Mosaic law expires when the new aeon arrives and the new covenant
replaces the old covenant. Since Christ came, the Mosaic law has been put
out of service (II Cor. 3:11, 14), and the Jewish Christians are not under
the pedagogue, the Mosaic law, any more (Gal. 3:25). Those who have
died with Christ have died to the law (Rom. 7:4, 6). Christ has redeemed
the Jewish Christians from under the law and set them free (Gal, 4:5; 5:1).
If one is led by the Spirit, he belongs to the new aeon and therefore is not
under the law any more (Rom. 6:14; Gal. 5:18). Therefore even though
a Jew, Paul declares that he is not under the law (I Cor, 9:20).20
However, to be set free from the law, to be not under the law does
not mean that one can do as he wishes, Paul says in Rom. 7:6 "But now
we are discharged from the law, dead to that which held us captive, so
that we serve not under the old written code but in the new life of the
Spirit." Having been discharged from the law, we still have to serve some
one. In I Cor, 9:20f, right after he declares that he is not under the law,
Paul adds "not being without law toward God but under the law of
18. See pp. 6ff. above.
19. There are many more Pauline passages which indicate that Paul understands
the Mosaic law in the context of covenant as the Old Testament does. Due
to the limitation of space, they cannot be treated here. They are treated in
the present writer's Ph. D. dissertation "Pauline Doctrine of Law," deposited
in the main library of Emory University. The passages mentioned here receive
fuller treatment in the dissertation. The dissertation also treats those Pauline
passages which seem to be contrary to this view.
20. The "law" in these passages refers to the Mosaic law.
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Christ." Therefore freedom from the law does not mean absolute lawless-
ness.21 Freedom, according to Paul, is not absolute independence of any
lordship, but change of lordship.22 Paul does not see freedom in terms of
an independently acting subject, but in terms of relationship.23 It is the
deliverance from the dominion of sin, law and death and the realization
of Christ's lordship.24 Under the lordship of Christ Christians are to keep
the commandments of God (I Cor. 7:19). In I Cor. 9:21 Paul states that
he is under the law of Christ (ennomos christou). The law of Christ here
does not mean simply the principle of Christ, but means the legislation
of Christ just as the law of Moses means the legislation of Moses.
The context makes this clear. The phrase "being under the law of
Christ" is the explanation of the phrase "not being without the law of
God. The phrase "not being without the law of God" is to prevent the
misunderstanding which the clause "to those without the law I became as
one without the law" may cause. The phrase "those without the law"
refers to the Gentiles who do not have the Mosaic legislation. Therefore
the "law" in all these phrases has to homologously mean legislation.25 The
phrase "the law of Christ" occurs also in Gal. 6:2. This is embedded in a
series of moral injunctions forming part of the "ethical section" of the
epistle. The implication is that in obeying these injunctions one will be
fulfilling the law of Christ. Therefore the "law" in the phrase "the law of
Christ" means injunction or command,26 This indicates that, according
to Paul, there is a body of commandments which are binding on Christians.
Paul calls this body of commandments the law of Christ (1 Cor, 9:21;
Gal. 6:2),
21. Edgar Krentz, "Freedom in Christ-Gift and Demand," in Concordia Theolo
gicalMonthly, Vol. 40 (1969), p. 362.
22. Miiller states that behind Paul's exposition of freedom stand not philosophical
speculation of the doctrine of freedom, but the proclamation of our master,
Lord Christ (Mich Miiller, "Freiheit," in Zeitschrift fur die neutestamentliche
Wissenschaft und die Kunde des Urchristentums, Vol. 25 [1926], p. 182).
23. Krentz, op. cit., p. 363.
24. Ernest Ka'semann, Der Ruf der Freiheit, 3. Auf. (Tfibingen: Mohre, 1968),
p. 93.
25. Alford understands the law of Christ as "God's law revealed by Christ"
(Henry Alford, The Greek Testament, Vol. II, p. 549).
26. Burton says "By 'the law of the Christ' Paul undoubtedly means the law of
God as enunciated by the Christ; just as the law of Moses (Lk. 2:23; Acts 13:
39) is the law of God as put forth by Moses" (Ernest De Witt Burton, A
Critical and Exegetical Commentary on The Epistle to the Galatians [Edin
burgh: T. & T. Clark, 1921], p. 329). Ridderbos understands "the law of
Christ" as what Christ by work and deed taught (Herman N. Ridderbos,
The Epistle of Paul to the Churches of Galatia [Grand Rapids: Eerdmans,
1953] p. 213).
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In I Cor. 9:20 f. Paul says "to the Jews I became as a Jew, in order
to win the Jew; to those under the law I became as one under the law-
though not being myself under the law-that I might win those under the
law. To those outside the law I became as one outside the law." According
to this statement, the law of Christ is different from the law of Moses. It,
however, is the law of God. In Rom. 7:7-8:10 Paul also calls the Mosaic
law the law ofGod. This indicates that, for Paul, the concept of the law of
God is wider than the Mosaic law. At one stage and on one level, this law
of God expresses itself in the form of the Mosaic law. On that level a
man's response to the Mosaic law is genuinely a response to the law of
God. At another state and on a different level the law of God may be
expressed in some other form, in the law of Christ. Therefore a man may
be free from the Mosaic law but because he is under the law of Christ, he
is still under the law ofGod.27
On the one hand Paul states that those who are in Christ are free
from the Mosaic law (Rom. 7:4, 6; Gal. 5:1, etc.) and not under the
Mosaic law (Rom. 6:14; I Cor. 9:20; Gal. 3:25; 5:18, etc.) yet in I Cor.
6:9f. he declares "Do you not know that the unrighteous will not inherit
the kingdom of God? Do not be deceived; neither the immoral, nor,
idolators, nor adulterers, nor homosexuals, nor thieves, nor the greedy,
nor drunkards, nor revilers, nor robbers will inherit the kingdom ofGod."
Most of the vices in this Ust are forbidden in the Decalog. In Gal. 5:19ff,
Paul lists the works of the flesh, and adds "those who do such things shaU
not inherit the kingdom of God." Some of the vices in this Hst are also
explicitly forbidden in the Mosaic law. In Gal. 5:13 Paul exhorts the
Christians to serve one another through love "for the whole law is ful
filled in one word 'You shall love your neighbours as yourself.'" He does
the similar thing in Rom. 13:8ff. All these indicate that Paul considers at
least some part of the Mosaic law as still binding on the Christians.
On the one hand Paul declares that Christians are not under the
Mosaic law; on the other hand he considers some part of the Mosaic law
to be binding on Christians. Is Paul inconsistent in this? This is most un
likely. Paul must know clearly what he is doing. In Gal. 5: 18 he says that
if one is led by the Spirit, he is not under the Mosaic law, and immediately
in vss. 19ff. he lists the vices, some of which at least, the Mosaic law also
explicitly forbids and declares that the doers of such things shall not enter
the kingdom ofGod-implying that some part of the Mosaic law is binding
on Christians. This phenomenon can best be explained as follows. The
27. C. H. Dodd, More New Testament Studies (Grand Rapids: Eerdmans, 1968),
p. 137.
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Christians are set free from the Mosaic law. However, they are not entirely
without law. They are under the law of Christ, The law of Christ is
different from the law of Moses. However, since both the law of Christ
and the law of Moses are the law of God, some precepts such as the moral
component of the Mosaic law may be included both in the law of Christ
and the law of Moses. These precepts are binding on Christians, not as
the moral component of the Mosaic law, but as the law of Christ, An ex
ample will illustrate this. During the Second World War when France was
occupied by Germany, German law was in effect in France. One of the
German traffic codes stated that an automobile driver should stop at a
red light. At the end of the war when Germany was overthrown and
France became an independent country, the French were set free from
German law. However, today a French driver still has to stop at a red
light. He does so in obedience, not to the German traffic law, but to the
French traffic law. Because the code that one should stop at a red light
is included in both the German traffic law and the French traffic law,
today a French man may still seem to be obeying the German traffic law
when he stops at a red light. But in reality, he does that in obedience, not
to the German law, but to the French law. So it is with the Christian, He
does not kill, does not commit adultery, does not steal, etc, in obedience
not to the Mosaic law but to the law of Christ, Thus there is continuity
and discontinuity between the Mosaic law and Christian life in Paul as in
the teaching of Jesus,
In Paul's understanding even in the Old Testament era, the Mosaic
law is not a means to directly obtain God's blessing, justification. Paul
considers the Mosaic law as the "Stipulation" of the covenant which
presupposes God's grace. Therefore he asserts that the principle of faith-
grace does not overthrow the Mosaic law but upholds the Mosaic law. Even
though the Mosaic law has no validity for the Christians, the law of Christ
is over the Christians who are under grace. Therefore the principle of
grace and that of law are not in sharp antithesis, but are compatible and
complementary,
IV,
This study indicates that in the Old Testament, and in the teaching
of Jesus as well as in Paul, grace and law are not antithetical, but comple
mentary. In the state of grace. Christians are subject to the law of Christ.
One of the emphases of the law of Christ is "Love one another as I have
loved you" (Jn, 15:12); or "You shall love your neighbor as yourself
(Matt. 22:39). On the basis of this, surely we should grant to our fellow
citizens the equal civil rights we crave for ourselves.
For Christians the law of Christ is more authoritative than civil
laws. Therefore when civil law conflicts with the law of Christ, it is the
Grace and Law 25
Christian duty to obey the law of Christ even if it involves civil disobedi
ence. This is exactly what the apostles did in Acts. They declared "We
must obey God rather than man" (Acts 5:29). Yet the responsible civil
disobedience is not to defy civil laws as a system, as if the principle of
law were incompatible with the principle of grace. According to the Bible,
law is indispensable. "God is not a God of confusion but of peace" (I Cor.
14:33). Civil disobedience should be carried out peaceably and only as
the last resort, not against law in general, but only against the specific law
which contradicts the explicit commandment of Christ.
A WESLEYAN RESPONSE
TO THE NEW PERFECTIONISM
Timothy L, Smith*
A vast undercurrent of transcendental moralizing came to the sur
face in the last decade. One finds it in the most unlikely places: in Cali
fornia's hippie colonies, in Timothy Leary's League of Spiritual Discovery,
in Erich Fromm's projection of aRevolution ofHope, in John D. Rocker-
feller, Ill's essay praising young revolutionaries, in the apparently immoral
and certainly vulgar plays presented at St. Mark's East Village Episcopal
parish, or in Joan Baez's essays and sketches which appeared under the
title Daybreak.
Fathers and teachers who have shared intimately the thoughts of a
bright and sensitive youngster turned off by what he declares are the moral
hypocrisies of our times have caught many glimpses of this undercurrent
of ethical yearning. Its perfectionist drift both feeds upon and nurtures
political radicalism. The apparent flaunting of traditional morality by such
young people may constitute not simply a rejection but a prophetic
judgment of those who have given chiefly Hp service to the Sermon on the
Mount.
Consider that now dated album of the Beatles Sergeant Pepper's
Lonely Hearts Club Band. Never before in human history have so many
hundreds of thousands of ordinary youngsters hstened to poetry, either
good or bad, with such intense self-awareness, such groping after not only
the hteral but the existential meaning of words. The meanings seemed
to them, as they seemed to those of us who were older and tried to listen,
ironic, paradoxical, mysteriously contradictory. Such, our braver children
declared, are the names of life's game. But the album also conveyed a
?Chairman, Department of Education, Johns Hopkins University, Baltimore, Mary
land. Professor of Education and History.
?Text of Commencement address delivered at the 46th annual commencement of
Asbury Theological Seminary on May 27, 1969.
A Wesleyan Response to the New Perfectionism 27
cryptic message of hope. Though blurred in focus and, by comparison
with past idealisms, distorted in form, the message signalled a desire both
to escape from a self one had to reject and to set out in search of a new
and truer one. This is apparently one of the ways to think about the song
"Lucy in the Sky with Diamonds," presumably a code-name for LSD.
What appears to have been the original and most persistent impulse
of the members of the Beatles' singing group was a determination to break
out of estabhshed patterns of life and to declare the meaning of that
escape in radically new words and music. Their personal odyssey symbol
ized for a time the emergence of what I have called secular transcendental
ism among young people.
What should Wesleyan Christians make of this frankly secular quest
for transcendence? First we need to attempt to comprehend it. This
requires some sympathetic analysis, which I propose to undertake, using
Wesleyan theology as a frame of reference. I hope you may also try to
understand rather than compulsively to condemn these new perfection-
isms and that you may share my belief, grounded in some study of recent
American religious history, that our own religious community has a valu
able gift to offer to modern faith and to modern men.
The God of Holiness and of Love, who made us, knows the depth
and intensity of fallen man's spiritual hunger; and the Gospel of his holi
ness and his love, that is the Gospel of Christ, corresponds precisely to
both that hunger and the questions it generates. Amidst the despair of
our times, the aspiration for purity, for peace, and for a self-transcending
beloved community is exerting a surprising influence, even though some
expressions of it seem hedonistic or neurotic or both.
The specifically perfectionist element in the radical movements of
our time combines, as does traditional Wesleyanism, a negative and a
positive impulse. A cult of self-denial is abroad in the land, so powerful
that it seems in fact a cult of self-rejection. On the other hand, a quest
for self-realization through purity, peace, and love flourishes in forms so
uncompromising as to suggest that men can be angels now. These two
facets of the new perfectionism self-denial and self-realization, bear consid
eration.
The harsh attacks upon others, particularly upon those mysterious
others who exercise power in large and complex institutions of learning,
religion, government, or industry may be projections of the troubles with
in. A friend with whom I taught during a recent year at the University of
Michigan went to the "goldfish bowl," a crossroad for pedestrian traffic
where students often conduct demonstrations, to try to talk with those
who were leading a protest against the Vietnam war. Sensitive and intelli
gent, this fine young scholar came away after two or three days of mara
thon argument to report that when the barriers to communication at last
came down, the protesters did not seem to him really interested in the
problems of the Vietnamese at all, but in their own. By denouncing their
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nation's essentially violent quest for power and wealth and their parent's
similar pursuit of the same goals, the students were in fact castigating
their own violence, materialism, and lust for power.
Making the perfectionist scene wilder still has been Timothy Leary,
the best known of those who proclaim a gospel of personality recon
struction through repeated experiences with hallucinogenic drugs. Those
who have listened carefully to what Leary is saying hear something more
than merely science-fiction mysticism. He really does seem to want people
to love one another, to find deliverance from the aggressive and exploita
tive rage which seethes beneath the surface of their lives. Leary, like many
others, thinks modern man is in the grip of an original sin which he
inherited not from Adam but from the social, the sexual, and the psycho
logical hang-ups of the middle-class family. He proposes that people turn
on with an intensive program of so-called "mind-expanding" trips which
he hopes will make over their personalities. The experimenters will grad
ually become less dependent on drugs and by force of newly-formed habits
live in a continuous state of loving ecstasy, sparing their children the com
plexes that they themselves grew up with.
In some like manner, we also may approach the Black militant's
quest for identity through the acquisition of power by both words and
deeds of violence. Is it not, above all, an heroic effort to transcend a self
he scorns? If it is true that what one writer has called Black Rage towers
within men who even in their infancy sensed themselves subtly rejected
by mothers who unwittingly projected upon their Ishmaels the hatred of
their black skins which white superiority fostered, if it is also true that
Negro boys grow up in half-conscious awareness of a thousand intimations
of white society's wish to castrate them, morally and psychologically as
well as physically, then the Christian's first response must be to reach out
in reconciliation.
The lives of those Black men who have fought their way up over
such monstrous rejections to gain respectable jobs, to establish and main
tain homes in which they share with tenderness an equal authority with
their wives, and to rein in their rage by passive protest against injustice
may represent the greatest moral triumph the human spirit has ever won.
We should listen to them, even when their words lay a bitter condemna
tion upon us, for they have managed somehow to shed the old self-image
which slavery, white racism and beleaguered Black mothers inflicted upon
them without rejecting themselves as persons.
The student revolt on many college campuses also exemplifies the
new self-denial. At the beginning, campus protests embraced a much
wider range of concerns than those which, typically, small groups of
revolutionaries have chanted about as they seized buildings or disrupted
recruiters for war industries. The most important early demand was that
faculties invest most of their energies in teaching and provide for a greater
degree of personal encounter with students. When this request seemed to
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be ignored, students began to demand the addition or the retention of
teachers who did not pubHsh much but who did attempt to talk about
values to which they were more or less committed. These early demands
challenged the basic presuppositions of the cult of objectivity in some of
the same ways that Christian college educators seemed to do.
The inability of most university faculties to abandon the fruits of
their century-long quest for objectivity prompted the students to organize
what were called free universities, in which any person could teach or en
roll in any course he pleased, without cost. This outburst of academic
millenniahsm was aborted chiefly because it denied the necessity of order
ly structures and because, like some of the religious sects which rely upon
spirit-guidance, it had no way of dealing with the crackpots or the
conspirators who wanted to use the free university for their own purposes.
The experiment was, nevertheless, a testimony to the powerful urge for
personal encounter, for a kind of spiritual communion in the academic
community.
The tragedy of all this is the singular failure of the Christian com
munity to take advantage of the growing commitment to the ideal of
commitment. The response of American college students to the Peace
Corps, to Vista, to the Teacher Corps, and to the underpaid professions
of teaching, preaching, and social work has in recent years been testimony
enough, to the hunger for higher goals in life than the pursuit of status or
economic success. Both on the radical right and on the new left, young
people who confess themselves alienated from one another and from the
structures of authority which control the institutions of society are reach
ing out for an ideal and a fellowship to which they can feel themselves
morally dedicated. The ideals they fix upon are usually secular and often
political, but the commitment displays the fervor associated with religious
faith. It testifies to the world-wide hunger of young people in the post-
Christian era for some cause big enough to call them from their selfish
preoccupations to a nobler task.
None should be surprised, then, at the outburst of what might be
called mass penance which has stoked the furnace of secular perfectionism
in the 1960's. The apocalyptic judgment upon the institutions of society,
including the churches is but the most obvious aspect of this guilt-ridden
renunciation of oneself. The language of our poets is one of despair; artists
confine themselves to images of mystery, anguish, or ugliness; and play
wrights, in the phrase of Eugene O'Neill, see life as a long day's journey
into night.
Nevertheless, a transcendence rooted in self-rejection threatens to
destroy itself. If the new perfectionists are unable to resolve the war that
rages within the hearts of their followers, they are likely to degenerate in
to new rationales for tyranny, new modes of exploitation of man by man.
What, then, does Wesleyan Christianity have to say in response to
this negative aspect of the aspiration for perfection which the new self-
denial seems to display? Primarily there are three things, none of them
new.
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First, the Wesleyan position teaches that a discovery, not a rejection
of the self, is the first work of the Gospel. The Holy Spirit convicts men
of their sins by revealing to them God's holiness and love. Thus the peni
tence which Christianity brings is not destructive but saving. We discover
our sin in the presence of a Lord who demonatrates his confidence in us
by taking upon himself in life-giving death the burden of our guilt. He who
knows all and not just a part of our evil enables us to face it and repent of
it by revealing his willingness totally to forgive, fully to accept, and un
conditionally to trust us. The result of a Christian conviction of guilt
is not, then, self-rejection, but a discovery of our worth.
Secondly, we declare that the experience of the divine forgiveness
and our choice to trust in God's love, enables us to recover possession of
our true selves. The Christian, in the view ofWesleyan faith, is freed from
slavery to evil and enters by faith into fellowship with the Eternal Father,
who forgives, and with other forgiven men. The morbid need to escape
from one's self is done away, along with all the false righteousness which
that need introduced into his judgments of others. Instead, every other
man, including the one who holds authority and abuses it, becomes a per
son of infinite worth whose redemption is possible.
Finally, we testify to an experience of consecration in the Truth, to
use Jesus' words on the eve of his dying, or, as St. Paul represents it of
wholeness through holiness which makes possible a life of self-fulfillment.
John Wesley and those of his heirs who thought about the matter care
fully rejected the mystic concept of a death of the self; but modern Wes
leyans, beginning with Thomas C. Upham in the last century, have some
times been confused about it. The New Testament promises a death not
of the self but of self-will, and the restoration and fulfillment of selfhood
through the gift of God's healing grace. Man, made in God's image, how
ever much the evil begun in Eden may have taken away His likeness, is
of infinite worth. Although sin has confounded his life, he may find ful
fillment in the faith and love a Heavenly Father brings.
Wesleyan perfectionism makes the person supreme. It is the only
viable humanism the eighteenth century produced. In it, self-denial and
the salvation of the self go hand in hand. St. Paul testified, "I am crucified
with Christ; nevertheless I live; yet not I, but Christ liveth in me; and the
life which I now live in the flesh I live by the faith of the Son ofGod, who
loved me, and gave himself for me."
The other side of the modern perfectionist coin is the quest of what
some call the flower people for holiness, through peace and love. A few
summers ago an unknown and unkempt young man stood on a street cor
ner in San Francisco every morning with a loaf of bread he had begged
from a nearby bakery. He gave a small piece to each passerby and said to
each of them, "I love you." Was this the year's true Passover Feast or the
Lord's Supper at last broken out of an upper room?
How should Wesleyan Christians respond to the challenge to exercise
A Wesleyan Response to the New Perfectionism 31
perfect love on the issues of race, of poverty, and of war? What can Wes
leyan Christians answer when the chaplain of Yale College, now convicted
for conspiracy to frustrate the draft laws, declares to a world which never
heard us say so that "the ethics of perfection have become the ethics of
survival"?
Much romantic nonsense has been written by both those who sup
port and those who denounce the "flower people." But before we dismiss
them as insignificant or sick or subversive, perhaps we need to remember
that some Christian saints seemed equally out of step in their times. John
the Baptist, clothed in camel's hair wore no flaimel suits and carried neither
ordination certificate nor credit card. His manifesto was as radical as any
I have read from today's bearded prophets. The axe was laid at the root of
social establishment, he said, and leaders of both Church and state com
prised a generation of vipers. Francis of Assisi, while still a sickly youth,
forsook the comforts of a wealthy merchant's home to gather his friends
around him in a fellowship of poverty and service which they hoped
would assuage human suffering in the violently materialistic Renaissance
towns. The fifteenth and sixteenth century founders of the modern Bap
tist movement rejected oaths and arms-bearing, and drew apart from the
political state. They helped to father the pacifist tradition in evangelical
Protestantism, which the Mennonites, the Church of the Brethren, and the
Society of Friends carry on today. George Fox, like several generations of
his Quaker successors, defied at great cost the courts of law that forbade
him to proclaim the Christian's obligation to follow both peace and holi
ness, without which no man could see the Lord.
My purpose in passing before you this brief Christian hip parade is
not to justify by inference every unbaptized attack upon the institutions
and traditions of social order. What I wish, rather, is to raise two ques
tions: What are the teachings of today's flower children which seem to
parallel most closely the Wesleyan gospel of what we dare to call, at
least among ourselves, perfect love? What does the attractiveness of these
teachings to large numbers of an allegedly disenchanted generation sug
gest about the witness we should now be bearing to our own faith before
the world?
Consider, first, the Puritan if not the perfectionist elements in the
renunciation of exploitative wealth. Without regard to the argument over
which aspects of capitalism may be described properly as exploitative, and
which not, an argument that revolves just now around the power of a
military-industrial complex to coerce national decision-making, one must
recognize that a large number of persons are deliberately turning their
backs upon lucrative careers in favor of those which stress service. True
this renunciation appears more often among youngsters from well-off
families than among those reared in poverty. Black students rarely make
it. Nevertheless, among those who do the indictment of materialism has
a monastic ring.
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Massachusetts Judge Charles E. Wyzanski declared in an article pub
lished three summers ago, "It is quite right that the young should talk
about us as hypocrites; we are." And the hypocrisy, he said, is "embedded
in our materialism." Of the defense grounded upon our churchgoing, he
asked why we go and answered: "For social and commercial reasons and
for consolation in time of trouble." But do we go with faith and convic
tion and discipline and self-denial? "Which of us," he continued, "displays
a deep commitment to that denial and sacrifice and discipline which are
the essence of religion?" Against precisely such a worldly and comfortable
Christianity the leaders of the holiness movement, both those who stayed
within and those who left the Methodist Church, rebelled long ago.
Beyond their renunciation of wealth lies a second major theme of
those who are here called the flower people: peace, an entity which they
define in terms of both freedom and justice. The rhetoric of the movement
of resistance to the war in Vietnam, though often murky, makes this de
finition clear. The denial of freedom to any person as a means of subject
ing him to the selfish uses of others, the argument runs, is an act of vio
lence; it strips away rights which religious as well as poUtical faith declares
to be inalienable. Justice requires placing all such acts, and all the tradi
tional social structures which encourage or allow them, under righteous
condemnation. And what is, ultimately, righteous? Regard for the worth
and sacredness of every man.
Christians both legitimize and reject this high calling to peace
through freedom and justice by labeling it millennial. Such a peace can
only find literal realization in the New Jerusalem, they say; it is not,
therefore, immediately relevant. The peaceniks, however, do not see a New
Jerusalem coming at all, but a holocaust. Man's accelerating dehumaniza-
tion through his reliance upon the weapons of mass destruction will cU-
max, they believe, in an apocalyptic rain of fire unless we here and now
forswear all forms of violence and injustice.
The peace-advocate's renunciation of war has deep roots in radical
and perfectionist Christianity. Bob Dylan cut to the heart of this matter
in his early song entitled "With God on Your Side."
Oh the History books tell it
They tell it so well
The cavalries charged
The Indians fell
The cavalries charged
The Indians died
Oh the Country was young
With God on its side.
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But now we got weapons
Of the chemical dust
If fire them we're forced to
Then fire them we must
One push of the button
And a shot the world wide
And you never ask questions
With God on your side.
Toward the end of this song, Dylan wrote.
In many a dark hour
I been thinkin' 'bout this
That Jesus Christ
Was betrayed by a kiss.
But I can't think for you
You'll have to decide
Whether Judas Iscariot
Had God on his side.
The implication is plain. If God is on the side of order for order's sake,
does he, then, always ride with the winners? Dylan is no perfectionist.
Like Camus, he just barely manages to come down on the side of hope.
Nevertheless the renunciation of moral compromise lies at the heart of
the movement for peace.
A third major theme is the cult of love, and the pursuit of a holy
community, however oddly defined, in which love prevails. This consti
tutes themost obviously perfectionist element in the revolutionary ferment
of our times. Some expressions of it, perhaps most of them, are tawdry
enough. A few, apparently, intend us to take quite literally the slogan
"Make love, Not War." A world-wide orgy of drug-saturated copulation
would certianly stop the killing, at least for a moment. It would also stop
everything else, including preparations for next week's meals and next
winter's heat supply. A few weeks and we would have the same peace on
earth which the unleashing of the missiles would bring-the peace of a
wasteland filled with corpses. Somewhat more substantial, and a good deal
more typical, is the Jesuit Father Daniel Berrigan's little book. Love, Love
at the End. A collection of parables, prayers and meditations, it not only
proclaims the failure of the institutional church but signals Berrigan's com
mitment to the human spirit that can expand without drugs. "There is
one gift, life itself," he writes, "morning and evening, foul weather and
good, the cry of childbirth, the last breath of the dying. Love, love life.
Die, loving life."
Some of the Black leaders who managed to maintain a commitment
to non-violence while they saw many of their brethren turning away from
it understand best the terrible contest between love and violence in the
human soul. Dick Gregory's account of the rejection of passive resistance
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by Rapp Brown and other members of what now seems ironically called
the Student Non-Violent Coordinating Committee sounds like a saint's
intercession for sinners. How would you feel, Gregory asked a couple of
years ago, if you came down from the North, a Black man, to help the
Mississippi Negroes take advantage of the school desegregation decision,
only to find yourself rejected at last by both Blacks and whites?
Alongside Gregory's essentially compassionate record stands the
gentleness of Joan Baez�Saint Joan, I call her, and only half in jest. For
this strange girl with the funny voice may yet turn out to be the only
prophet of holy love who can get through to this alienated generation. On
the back of the album FarewellAngelina, which she issued three years ago.
Miss Baez wrote the following prose poem:
Lord Buckley� the beautiful moon-man comedian-
said to a cocktail audience, "M'Lords and
M'Ladies . . . Beloveds . . . Would it embarrass you
very much if I were to tell you . . . that I love
you?" And they all laughed. How could anyone
believe it?
A friend ofmine told me it would be risky to
write about Jesus. I'll risk it. I wonder if Jesus
knows what's happening on earth these days.
Don't bother coming around, Jesus.
Jesus, gold and silver�standing naked in a
roomful of modern men. What nerve. Jesus, gold
and silver�you have no boots on, and you have
no helmet or gun�or briefcase. Powerful Jesus
gold and silver with young, thousand year old
eyes. You look around and you know you must
have failed somewhere.
Because here we are, waiting on the eve of
destruction with all the odds against any of us
living to see the sun rise one day soon.
You, Dear Reader�
You are Amazing Grace
You are a Precious Jewel.
Only you and I can help the sun rise each coming
morning. If we don't, it may drench itself out in
sorrow.
You�special, miraculous, unrepeatable, fragile,
fearful, tender, lost sparkling ruby emerald
jewel, rainbow splendor person. It's up to you.
Would it embarrass you very much if I were to
tell you . . . that I love you?
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To understand the significance and content of what such flower
people are saying does not imply approval of all that they either say or do.
But the questions arising out of their often distorted search for purity,
for peace, and for love are welling up everywhere. To these questions the
children of the Wesleyan movement, who ought to be God's flower people,
have given scant response. What ought our response to be?
Again, I offer three simple statements not particularly new save in
their form and in the setting in which they appear.
First, there can be no question that renouncing material goals for
life fits the Wesleyan understanding of the Christian tradition. To be sure,
we may use the examples of Jesus, the carpenter, or Paul, the tentmaker,
to defend vocations which, though apparently secular, are hallowed by a
man's commitment to use all of his talents and all of his gain to help
make God's kingdom come and His will be done in earth as it is in heaven.
Furthermore with Saint Paul we can declare a gospel sanction for the
existence of an orderly economic system which makes possible the pro
duction and exchange of the necessities of life. The improvement of man
kind's collective ability to furnish himself with an annually increasing
portion of the material things which sustain energy and provide sufficient
freedom from toil to enable him to enrich his spiritual life is indeed good,
A high fidehty set, a car, a canoe, and warm boots for the children's feet
are not deterrents to the spiritual growth of a family; they may serve to
enlarge it.
If this Christian rationale for economic order is to stand the ethical
test, however, it must extend to all families, not just a favored few. All
must share in the fruits of man's common abundance at some minimal
level. All families, everywhere. God has no favored people save in the
opportunity he gives to some to sacrifice and serve. "Red and yellow,
Black and white, they are precious in his sight." Otherwise, the pursuit of
wealth becomes as objectionable as the lust for power.
Secondly, peaceableness is a fruit of holiness. Although we may dif
fer on whether we should all be thoroughgoing pacifists we can scarcely
support forms of coercive force designed to restrain evil which produce
more evil than they restrain. The firing of atomic weapons, the unbridled
use of so-called conventional armaments, and all attempts to deal by force
with problems which might reasonably be expected to yield to social or
economic reforms are acts of violence, whose outcome is not order but
chaos, A dialogue on these points each year among all Wesleyans, includ
ing representatives from the Ohio and the Oregon Yearly Meeting of
Friends, would have great value.
Finally, on the subject of perfect love, I wish to suggest a point
about social ethics which I wish the flower people would consider. The
concept of love standing alone, separated from its incarnation in the life
and teachings of the Son of God, is subject to distortions so large as in
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some cases to convert it into hate and in others to lust. In the New Testa
ment, love always appears as the nucleus of a cluster of graces which
flourish only in organic relation to one another.
The fruit of the Spirit, we are told, is love, joy, peace, long-suffering,
gentleness, meekness, temperance, goodness, and faith. Against a believing
community held in the matrix of such a body of virtues there is, indeed,
no law which can resist, no institution of evil which can survive. The gates
of hell will not prevail against it.
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The Growth of the Biblical Tradition, Klaus Koch. New York: Charles
Scribner's Sons, 1969. 220 pages. $2.95 (paperback).
Form criticism has been a popular method of studying the Scriptures
for several decades now. Since the method was devised by German scholars
it is to be expected that a German scholar could best explain its pro
cedures. Klaus Koch has done the best job yet of setting forth clearly what
form criticism is aU about. For each aspect of the study he illustrates the
method by analyzing the Ten Conunandments in the Old Testament and
the Beatitudes in the New Testament. The exegesis of these passages con
tains helpful insights but also possesses serious shortcomings.
There are five aspects to form criticism: a) a study of Uterary types,
b) a determination of the setting of life for each type, c) a study of the
history of each Hterary type, d) a study of the transmission history of
each type through its oral stages, e) a study of the redaction history of
each type through its written stages. Each of these aspects of study has its
own criteria and a set of assumptions undergirds each study project.
Isolating Literary Types. The first step in separating a literary type
(also called a literary genre) from the biblical text is to determine the
beginning and ending of a literary unit, the identification of an introduc
tion and a conclusion, both of which are thought to be stereotyped formu
lae which recurred repeatedly in a specific type. Another criterion is a
structure which, in a brief and independent manner, comprises a unity of
thought. This criterion, plus choice of words, manner of expression and
sentence structure, make up the next step, namely, the identification of
the Hterary type. The units of a type are sometimes called forms or motifs.
The following assumptions, sometimes pure assumptions but at times
based partially on observation, govern the procedure of isolating literary
types: a) a speaker must use established ways of expressing himself, b)
the modes of expression are completely independent units of speech, c)
not sentences but types are the basic units of communication, d) a literary
type governs the contents of the unit and marks out its function.
The Setting in Life. The techniques of determining the setting in
life of each type is basically interrogative. The exegete must ask questions
about the identity of the speaker, the kind of audience he spoke to, the
mood of the speaker and audience, and the effect sought by the speaker.
Word studies are necessary to make clear the nature of the setting in life.
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For example, the setting in life may be a nomadic narrator telling his lis
teners, as they sat around a campfire, about the traditions of their fore
fathers, a peasant village with its concern for crops, a market place, the
council of elders at the city gate, the soldier's camp, the courtroom, the
royal court, the home, or a cultic festival.
Underlying the search for a setting in life is the conviction that:
a) every literary type arises out of a specific life situation and corresponds
with it, b) the variety of types point to the variety of social settings which
existed in the ancient communities, c) a literary type is a social event in a
verbal "nutshell," d) a particular setting in life may be so complex that a
number of literary types may be associated with it, d) the settings in life
were often closely related, if not identical with institutions, f) as long as
the institutions existed the types remained functional, and g) the research
er must know as fully as possible what ancient Near Eastern institutions
and thought patterns were like in order to delineate the setting in life
adequately.
TTie History of Literary Types. Koch does not favor any attempt to
limit form criticism to the determining of literary types and their setting
in life ; he insists that form criticism must include a search for the details
of a type's contents and their origin in the history of Israel. The same pro
cedure must apply to the type itself. Its very earliest configuration must
be ascertained, and its changes through the years must be marked out.
The basic criteria for reconstructing the history of a literary type are
a) the researcher discovers as many forms or motifs, i.e., small units, as
possible within the literary type, b) he does not study the motifs them
selves as much as the rise and fall of the type as a whole, c) he brings
together for comparison duplications of stories, poems, sayings, laws, etc.,
which can be found in the Pentateuch, or can be paired with similar
material in ancient Near Eastern literature, d) from the parallel literature,
he isolates as the earliest specimen of the type, simple sentences and a
simple structure which embodies a homogeneous flow of thought.
This earliest specimen is the tradition which had been part of the
heritage of Israel. The procedure of applying these criteria is
pointed to the past, prior to 1000 B. C. and pierces the memory of Israel
to its beginnings.
Certain assumptions guide the researcher as he unravels the history
of each type. They conclude that a) it is essential that the history of each
type be made clear, b) the farther back the history can be traced, the
better one understands the present passage in the Scripture, c) the history
of a type was from a simple structure and content to ever more complex
structures and sentences, d) the combined histories of a number of literary
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types provide invaluable insights into the actual history of Israel before
the kingdom period and even during that period.
The Oral Transmission of the Type. The criteria for tracing the his
tory of the transmission of a type from generation to generation are much
the same as for determining the history of a type. The basic difference is
in the direction of movement. The study of the history of a type unravels
two or more parallel portions of literature until the earliest, simple content
is exposed. The study of the transmission of the type moves forward from
this earliest, simple content to the very last stages of oral transmission i.e,,
just before the type was written down. Since interrogation of the texts
being studied has already isolated items which succeeded the original Uter
ary form of the type, the task now is to peg these items to settings in life
in different periods of Israel's history. One criterion consists of changes
in pronouns, verbs and nouns and this must be paired with another cri
terion, namely the relationship of the people in the literary type to each
other, A third clue is the presence or absence of motive clauses or of ex
planatory glosses and their relationships to a changed setting in life for
the type. Another clue is the presence of a negative or a positive emphasis;
a fifth is the presence of interpretative clauses, and finally evidences of
merging of a type with other types. All of these criteria must be related as
closely as possible to dated events; if these are lacking, uncertainty per
sists. The goal is to follow the changes through which a tradition passed
in order to bring out the background of the biblical text.
Guidelines which supposedly aid the researcher to produce a history
of oral transmission are a) the retelling of stories, laws, poems, etc, over
a period of time caused changes in the Uterature itself, b) the changes which
are observable in the text can be arranged in a sequence which leads to
ever greater complexity, c) tying the changes in the text to specific periods
in Israel's early history, kingdom period history or exilic events provides a
better understanding of the Old Testament, d) this process will reveal
tendencies of growth in Israel's belief, thought and teachings, e) this recon
struction of Israel's past will not so much bring to light facts as it will
clarify her traditions, f) almost all of the stories, most of the legal sayings,
and some of the cultic rules had a long history of oral transmission, g) the
larger the piece of literature the more profitable its study, for it can give
a historical outline for interpreting Israel's early history, and h) this pro
cedure can ferret out information for periods in Israel's history for which
no contemporary documents are available.
The History ofRedaction of Written Documents. Gunkel and a few
of his followers did some work in redaction history; but as it is practiced
now, the method developed since World War II, G. von Rad was the first
to popularize the idea that changes in the written text must be studied as
well as changes in oral transmission.
Redactors were popular with many of the literary critics who under
stood them to be faceless individuals, whose function was to edit the four
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great documents. Most did a clumsy job of it (Redactors collected the
literary units, organized them and wrote them down.) The form critics
regard the redactors as compilers who gave order to the already formed
literary types.
Redaction history is much like textual criticism in that both are
primarily interested in written documents, but they move in opposite
directions. Textual critics start with late manuscripts and work their way
back to families of texts, seeking to bring to light the archetype or
ancestor of the several families of texts. Redaction history endeavors
to begin at the moment oral tradition was written down and work forward
to the presently existing manuscripts.
In redaction history, clues are of a different kind than those of
transmission history. The researcher first looks at the introductions and
the conclusions of present books of the Pentateuch as evidences of the
redactor at work. He then looks for transition passages between literary
types or sections of the books. He looks for an overall framework, a uni
fying theme, or underlying principles which give the book a structure. In
addition he selects sentences which link people to each other, or people
to places. He picks out late words, phrases, thoughts which are out of
place in an old literary type. He takes note of interpretive passages or ex
planatory details bearing on chronology or geography. Finally he has
interest in clues which indicate that the redactor had inserted some of his
own opinions in the speeches of his ancient heroes.
Form critics, for the most part, have assumed that: a) no book of
the Pentateuch, and no other book in the Old Testament, still retains the
form it had when it first was written down, b) the written text must be
interpreted against its background of literary type, its setting in life and
its oral transmission, hence, redaction history must rest on them, c) the
redactors put oral material into written form and thus slowed down
change, to some extent freezing the material in a manuscript, d) many
form critics regard the first redactors to be the Jahwist, Elohist, etc., using
the symbols of the JEDP theory as their clues, e) there were also genera
tions of redactors, 0 the texts were rewritten, modified and enriched with
new doctrines, g) most redactors had great reverence for the text so the
additions were not many, h) period of transmitting the text was lengthy
so redaction history is vital and i) the setting of life was now different,
for the literary types and evidences of this new setting crept into the
text.
Evaluation. There is much in the procedures of form criticism which
is commendable. Each of the aspects of form criticism, as Koch defines
them, are legitimate concerns for the Old Testament scholar. The study of
literary types h?.s been a most neglected phase of biblical studies, though
the raw mate' il for such a study has been present as long as manuscripts
have been written. It is a pity that those responsible in the Middle Ages
for our present format of chapters and verses were not aware of the basic
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literary types and their confines. The Bible would be easier to read and
study if they had had this awareness and divided the text into chapters
and verses accordingly.
Of the several phases of form criticism a study of literary types is the
most objective. Its material is the text itself and the conclusions of a
researcher can be checked directly against the witness of that text. There
is, however, one major failing in form criticism at this point. Many form
critics have castigated other scholars for interpreting the Old Testament
from the standpoint of Western thought patterns and customs. Yet the
names given to Pentateuchal literary types and the criteria for isolating
and labeling these types are Western to the core. The observation that
names for types do not occur often in the Pentateuch does not justify this
procedure. Efforts must be made to devise labels which accord with, and
arise out of the biblical materials themselves.
A study of the setting in life for each literary type is a legitimate
task. A tendency to ignore the historical rootage of the biblical text has
been a malady in both traditionalism, which has stressed doctrine or piety,
and liberalism, which has emphasized universal, abstract ideas or truths.
The Pentateuch has its "feet" solidly planted in the rugged, realistic affairs
of this world; therefore, to understand fully the Pentateuch one must un
derstand the settings in life of its literary units.
The manner in which many form critics have reconstructed settings
in life for many Pentateuch literary types has some serious shortcomings.
No one can object when clear-cut biblical data is employed to clarify a
setting in life, but some attempts, such as the several examples in Koch's
book, range far and wide to gather isolated bits of information and tend
to proof-text a setting in life for a particular type, or the history of a type.
Nor can one seriously object when pertinent data is drawn from other
ancient Near Eastern religions, if that data is used judiciously, but any
assumption or assertion that the Hebrews were pagan in their thinking
during the Middle Bronze and Late Bronze Ages can only prejudice a set
ting in life which is reconstructed for a type. It is remarkable that many
form critics have only selectively drawn data from the discipline of
archaeology for their studies.
Research in both the oral and the written transmission of the biblical
text is a proper occupation. We need to know much more than we do at
present about how the Pentateuch was passed from generation to genera
tion until we reach the manuscripts in the Dead Sea Scrolls. An informed
understanding of this history of transmission can only enhance and clarify
our understanding of how the Pentateuch was preserved for us. Partici
pants in the traditional stream of scholarship need to do their share in
this discipline.
It is in the area of the oral transmission history and of redaction
history that form critics, e.g., Koch, are too cock-sure. They could even
be charged, with some reason, with an attitude of imperialism toward
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other discipUnes. Koch frankly claims that form criticism is the master
discipline, that literary criticism, archaeology, sociology, psychology,
theology, anthropology, history of religions and textual criticism must all
be subsumed under form criticism.
In the studies of transmission history and redaction history, there
is presently too much room for subjectivism, too much opportunity for
the researcher to mold Israel's past into a contrived, even a psuedo-history.
If one marks provisional or tentative phrases, i.e., "It is likely," "we may
suppose", "likely to have been," etc., in discussions of the above "histor
ies" with a highlighter pen, one soon has pages which appear to have a bad
case of scarlet fever. Dependable histories should have a more firm base
than that.
Another disturbing element is the average form critic's resistance to
an association of the element of sacredness or divine authority with literary
types at an early date. His concept of growth demands that oral trans
mission be kept open ended and fluid for long periods of time. He under
stands the origins of early or intrusive motifs in a type as coming out of
the creative matrix of the community. All things come from the com
munity; as a whole nothing comes from the creative individual or from a
speaking God. This is the reason the reduction of much of the Pentateuch
to writing is placed well into the kingdom period and later. Both sacred
ness and writing tend to fix or at least seriously slow down changes within
a type.
A traditional scholar can accept a period of oral transmission, for
instance, of the literary units of Genesis, if it is understood that the Patri
archs and their descendents accorded the contents of these units divine
authority and related them to their children with a deep sense of rever
ence. Neither does a traditional scholar regard the event of putting these
stories into written form a near catastrophe. Manuscripts, also marked as
sacred, merely aid and abet oral transmission; there is no reason why they
could not have functioned side by side from early times.
G. H. Livingston
Whose Land Is Palestine?, by Frank H. Epp. Grand Rapids: Eerdmans,
1970. 283 pages. $3.95. 0*aperback)
This book could be regarded as a refutation of the thesis of the Billy
Graham film iiis Land, which shows Israel's return to Palestine to be
a fulfillment of Biblical prophecy. Frank Epp is a Mennonite who has been
active in the peace movement and in religious writing. This book grows
out of a seminar the author conducted in 1969 in several countries of the
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Middle East. His approach is historical. He traces the history of the land
from biblical times through the struggles involving Islam, Christianity,
Zionism, Arab nationalism, and the United Nations.
The author's perspective is pro-Arab, which he regards as a corrective
to the prevailing pro-Jewish attitude on the part of the West. He finds
that the anti-Semitism formerly directed against Jews and now directed
by Western Christians against Arabs has a tendency to be overlooked, part
ly through ignorance. His position will find sympathy not only among
those with the pro-Arab viewpoint but also among Jews who are not
Zionists. The author is convinced that Christians can perform a mediatorial
role between Jew and Moslem. He calls for a Christian unarmed peace
force which would come between the contending parties. This peace corps,
at the risk of life, would help the Jordanian farmers and likewise the
IsraeH kubbutzim, even while being shelled by "the other side." In short,
he challenges Christians to become suffering servants to both Jews and
Arabs in an effort to heal the wounds.
The effectiveness of the volume is somewhat impaired by the
author's failure to take into account all the complexities of the situation,
and by his pro-Arab stance. The work lacks even a relative objectivity.
George A. Turner
The Shape of the Christian Life, by David C. Duncombe. Nashville:
Abingdon, 1969. 208 pages. $5.00.
David Duncombe speaks from wide experience. He is currently chap
lain of the School of Medicine at Yale and was formerly lecturer at Yale
Divinity School, where this reviewer studied psychology of religion with
him. He has also served as chaplain and religious instructor at a boys' prep
aratory school. It was this experience in Christian nurture that first raised
the questions treated in this book, a revised form of his doctoral disserta
tion at Yale.
On a theoretical level, the problem faced here is that of relating
theology and behavorial psychology. On a more practical level, the issue
is to describe concretely and to measure empirically the elements of Chris
tian growth and maturity. The author develops five characteristics of the
Christian. Most basic is a freeing sense of security (related by Duncombe
to the theological principle of justification by faith), which is evidenced in
self-knowledge, honest expression, accurate perception, and adequate re
sponse. As each characteristic is developed, an extended sketch is given of
the person who would evidence this characteristic and also of the opposite
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type of person. The author then hsts the empirical tests available to mea
sure each facet of the "mature Christian" as he defines it. Introductory
and concluding chapters set the stage and offer some rationale for this
approach.
Dr. Duncombe has surely raised issues of importance. If Christian
experience has any validity, there should be measureable results. And all of
us, whether we admit it or not, do have empirical criteria by which we
judge the growth and development of parishoners or other Christians.
Surely it is not inappropriate to attempt to be scientific and objective
about these criteria bringing to bear all the knowledge that we have at our
disposal.
But having said all of this, I am still somewhat troubled by the
book. Frankly, I still feel more comfortable with the virtues listed in
Galatians 5:22-23 in spite of Duncombe's suggestion that they must be
superseded (p. 174). Although Duncombe is much more theologically and
religiously sensitive than many writing in this area, one still gets the feeling
that Christian faith is reinterpreted almost completely in psychological
categories and that it is viewed rather innocuously as primarily attendance
at the institutional church. The Christian has become the average, well-
adjusted church-goer; and the radical demands of the Gospel, the depths
of sin and human perversion, and the tensions of the Christian life seem
to have faded into the background.
Donald W. Dayton
Latin American Church Growth, by W. R. Read, V. M. Monterroso, and
H. A. Johnson. Grand Rapids: Eerdmans, 1969. 421 pages. $8.95.
This is one of the most significant pieces of research that has been
done in the area of Church growth during the last decade. It took almost
three years to complete the work. The three authors serve under the Pres
byterian Church, the Latin American Mission, and Assembly of God re
spectively.
The first part of the book is historical, tracing the development of
the various forms of Protestantism on the Latin American continent, all
the way from the Lutheran Church to the Pentecostal Churches. The next
part deals with the context of Church growth: ethnic structures, social
classes, cultural environment, urbanization, economic development, and
Roman Catholic resurgence. The final section deals with the focal points
of the Church and guidelines for future strategy. Throughout the study
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the major emphasis is on those factors which retard and those which ac
celerate the establishment of sound Christian churches. One of the assets
of the publication is the large number of charts, graphs and maps, plus
the complete bibliography that it contains.
This volume will be of interest not only to missionaries in the repub
lics of the Latin American continent, but it will afford insight and guidance
to mission board executives and Christian workers in other lands. The
principles and methods that are discussed have universal validity.
John T. Seamands
Encounter With Books, A Guide to Christian Reading, by Harish D. Mer
chant (editor). Downers Grove, Illinois: Inter-Varsity Press. 262 pages.
$3.50 (paperback).
From among the maze of books on Christian faith and practice, the
editor and his more than sixty associates have garnered those volumes
felt to be fairly representative of the whole. Written within the framework
of the historic evangelical Protestant tradition, the "guide" to Christian
literature is published in the hope of establishing better reading habits
among ministers and laymen. The volume is arranged in eight sections,
each with a brief illuminating introduction, and then divided into sub
sections. Each sub-section introduces a specific subject and discusses, one
at a time, ten or more books in point. The annotation of each book covers
its content, significance to the broader field, and doctrinal viewpoint (evan
gelical or shades of liberal). Most of the books referred to are available
through U. S. or British publishers. Among its contributors are William M.
Arnett and Harold B. Kuhn of the Asbury Seminary faculty.
James D. Robertson
BOOK BRIEFS
An Evangelical Theology ofMissions, by Harold Lindsell. Grand Rapids:
Zondervan, 1970. $2.45.
Previously published as A Christian Philosophy of Missions (Van
Kampen Press, 1949), this revised edition attempts to relate the message
of missions in our day of crisis. The main discussion is devoted to the fol
lowing subjects: The Word of God, The Gospel, The Inadequacy of the
Non-Christian Religions, The Nature and Function of the Church, The
Individual and the Church, the Eschatological Picture, the Holy Spirit and
Missions, and A Relevant Faith for the Hour.
TTte Book of Judges and Notes on the Hebrew Text of the Books ofKings,
by C. E. Burney. Reprints. Prolegomenon by W. F. Albright. New York:
Ktav Publishing House, 1970. 912 pages, 2 vol. in 1. $19.95.
This volume provides one of the best commentaries on the Book of
Judges. It is not popularly written and it is not a homiletical commentary,
but it provides notes on the text that are of great value in understanding
the book. For the reader a knowledge of Hebrew would be desirable but
not mandatory. The second section, on the Hebrew text of the Books of
Kings, will be of value to him who can work with Hebrew. Here are notes
that will prove valuable in translating and exegeting passages from these
books. Albright's prolegomenon, in providing a commentary on Burney's
work, highlights more recent material in the study of Judges.
The Public Worship ofGod, by John R. P. Sclater. Grand Rapids: Baker,
1970. 199 pages. $2.95. (paperback).
This volume is a reprint in the Baker seriesNotable Books on Preach
ing, edited by Ralph G. TurnbuU. It comprises materials given in the
Warrack and the Yale lectures. The order of worship, prayer, the Word,
the sermon, and the Sacrament are all seen in the context of worship.
For the author, worship is "the highest end of the soul." A timely re
publication.
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A Dictionary of Illustrations, by James G. Hefley. Grand Rapids: Zonder
van, 1971. 313 pages. $6.95.
This is a volume of contemporary illustrations, many of them based
on first-hand experiences of the author, others gathered from recent
magazines, newspapers, and books. As is to be expected, the content of
the whole is uneven in value. Yet in this collection of preaching values are
many remarkable for their simplicity, realism, and spiritual insight. An
index and cross-references contribute to the usefulness of the book.
Three Letters from Prison, Studies in the Epistles of Ephesians, Philip-
pians, and Philemon, by John H. Schaal. Grand Rapids: Baker, 1970.
151 pages. $2.95 (paperback).
This is the first release in the newly projected Layman's Bible Study
Series. The inain emphasis in this book is on "becoming conversant with
the contents of the Bible in order to adapt them to better Christian living."
Each of the sixteen lessons is followed by a series of questions to direct
personal study and class discussion.
The Quest for Serenity, by G. H. Morling. Grand Rapids: Eerdmans,
1964. 91 pages. $2.50.
The Principal of the Baptist Theological College of New South Wales
writes simply and straight-forwardly on the biblical solution to the major
problem confronting man. He offers no popular "Peace ofMind" sedative.
This is a little book that the pastor may place with confidence in the hand
of the troubled and perplexed.
How to Preach to People's Needs, by E. N. Jackson. (Introduction by R.
G. TurnbuU). Grand Rapids: Baker, 1970. 191 pages. $2.95 (paperback).
This reprint in the Baker series Notable Books on Preaching should
help the pastor understand better the predicament of the guUt-laden, the
sorrow-filled, the fearful, the lonely, and many other emotionaUy dis
turbed types.
48 The Asbury Seminarian
Student Power in World Evangelism, by David M. Howard. Downer's
Grove (111.): Intervarsity Press, 1970. 129 pages.
This little book presents the biblical basis of missions, the record
of student power in world evangelism, and an appraisal of the task ahead
for today's student generation.
The Wilderness Journey, by Charles H. Stevens. Chicago: Moody Press,
1971. 270 pages. $4.95.
This book deals with Christian principles as illustrated by Israel's
desert wanderings. It makes interesting reading. Biblical events from Exo
dus through Joshua come to life for the reader. It is the author's purpose
to give an over-all, comprehensive view of God's redemptive plan as out
lined and dramatized in the journey from Egypt to Canaan (p. 9). Here
are many fresh insights into familiar Biblical passages. The author is
president emeritus of Piedmont Bible College.
The Charles L Allen Treasury, edited by Charles L. Wallis, Old Tappan
(N. J.): Rfevell, 1970. 191 pages. $4.95.
The Treasury is arranged around twelve topics such as: Christian
living, faith, prayer, healing, decision making, and salvation. Charles Allen
is pastor of one of the nation's largest churches, First Methodist, Houston,
Texas. The book will be especially helpful to preachers seeking sermonic
ideas and illustrations.
Chosen and Sent: Calling the Church Mission, by Theodore Eastman.
Grand Rapids: Eerdmans, 1971. $2.95.
The recent emphasis on missions entering the United States from
other countries has created a perplexing problem. The rector of the Church
of the Mediator, in AUentown, Pennsylvania, and former executive secre
tary of the Overseas Mission Society, treats the problem by analyzing the
church's mission to the world as found in biblical faith, historical prece
dent, and contemporary change. He calls for a new Christian with a new
mission in a new world.
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